Introduction
In 1968, Brisbane student activist Brian Laver travelled behind the 'Iron Curtain.' A leading member of the University of Queensland student activist group Society for Democratic Action (SDA), Laver's trans-continental sojourn was inspired by a desire to both understand and declare his solidarity with a global wave of youth rebellion that rejected not only the Cold War divide between the free and communist worlds but the tired politics of the 'old left' that he increasingly rejected. Despite making stopovers in London, Paris and other hotspots, it was in the perhaps unlikely destination of Prague, Czechoslovakia that Laver was to have a life changing experience. The country was undergoing a process of democratisation and debate known as the Prague Spring that excited foreign, including Australian, observers with its 'third way' to socialist democracy and new freedoms of expression and assembly. As Laver explained upon his return:
When we arrived there in late July what impressed me was the vitality of popular expression and participation in the events unfolding. Prague was alive with meetings. In one square meetings went on for 16 hours a day; they had begun before we arrived in Czechoslovakia and were still [going] one month after we returned from Bulgaria. In fact, I was in this park the night the invasion began talking to a group of East German students committed to revolutionary struggle against the Ulbricht bureaucracy. (1969: 2) It was, as he declared, 'perhaps the freest expression of social communication I have ever lived through' (2). This moment, one that anthropologist Victor Turner would term liminal-where the ordinary structures of society evaporate in favour of one which is 'anti-hierarchical, democratic, and full of potential for transformation ' (Jobs 2009: 402)-had a profound impact on Laver's activism, and that of his contemporaries.
Experiences such as Laver's frame both this paper and the broader research project from which it arises-locating Australia within the emerging field of transnational Sixties studies. Previous scholarship of these global connections, almost always those of an inter-European or trans-Atlantic perspective, have illustrated ideological and organisational networks between activists in the USA or Canada with those in Cuba, West Germany, France or Czechoslovakia, amongst others.
1 What is only now becoming a real point of concern, however, is the physical movement of activists across borders, often read through the frame of what Turner labels communitas-a moment defined as much by 'an intense and spontaneous community spirit of equality, fraternity, and solidarity' as it is by fleetingness and, arguably, inconsequence (Jobs 2009: 402) .
While unpacking ideas of pilgrimage, liminality and communitas in the context of Australian Sixties radicalism, this paper will foreground the importance of a wider temporal dimension-the ideas, imaginings and events that motivate travel as well as the translations and debates that occurred in its aftermath-resuscitating travel as a thoroughly historical (and hence political) category.
While previous work on Australian social movements has often highlighted the importance of global ideas, particularly around race, anti-colonialism and black power (Clark 2008; de Costa 2006; Lothian 2005) and the ways in which these ideas were transmitted and translated into a new local context (Scalmer 2002) , only rarely are the productive exchanges of people across borders explored. This is a strange omission, when one considers that an Australian radical returning from overseas often received an elevated place within the movement-able to communicate ideas and practices from abroad with more authority than those who had merely read of them, or glimpsed them on television. The circulation of these images and texts, while vital to the development of a global imaginary, was extended and complemented by 'pilgrims' who sought to directly encounter these ideas and practices, hence making their lessons more understandable and transferable to a new context. As Scalmer describes those travellers who encountered and translated Gandhism, '[t]heir personal experiences granted confidence and authority, their direct and sometimes intimate contact … served to 1 See for example, Klimke (2010) , Varon (2004) , Gosse (1993) and Brown (2009 Sobocinska (2010: 196) . On University of Queensland radicals, see Rootes (1969: 237-38) 3 For further comment on Australian travellers to the USSR, see Fitzpatrick and Rasmussen (2008 after Che Guevara's strategy of setting up liberated zones in hostile terrain, the club featured a popular rock band and a host of political-cultural events that made it a veritable landmark for its yearlong existence. A bookstall-'the most radical literature you've ever seen' (Laver 2001 )-graced the entry, while a room was set aside for 6 The Traffic Act was used by the Queensland State Government to control access to public spaces for the means of protest. All applications for public demonstrations had to be made under this legislation, which additionally charged a rather steep one-dollar fee for the holding of a placard (Prentice 2007: 27) . Freney explained how he 'was excited at the possibility of meeting all these people whose articles I had so avidly read,' mostly in journals obtained from the voluminous library of local unionist and autodidact Nick Origlass. He also recalled, however, a desire 'to do my own little "grand tour" of Europe, financed by a working holiday in London' as being high on his list of priorities (Freney 1991: 111-12 anywhere,' he declared, 'it had to involve itself in a real revolution, and the Algerian
Revolution was one such case in hand' (157).
The allure of a 'real revolution' was equally potent for the group of Indigenous travellers who visited the USA in 1970. The civil rights movement in Americadeveloping from the mid-1950s onwards-was taking up more space both in mainstream newspapers and the publications of Indigenous groups, while an unannounced visit by Bermudan 'Black Power advocate' Roosevelt Brown to Melbourne in August 1969 marked a significant turning point. Brown, described in one tabloid as a spruiker of 'racial violence … and sickening fears' and in another as 'the 7 'Third worldism' (tiersmondisme) refers to a political outlook common amongst Sixties radicals which looked to national liberation struggles in the developing world as central to a global revolutionary strategy (Gildea, Mark & Pas 2011: 449-51 Indigenous resistance 'tied together by poverty, oppression, skin pigmentation and the White Man's hatred' could not be passed over (de Costa 2006: 97) .
These examples both reinforce and challenge Turner's conceptions. Prospective travellers undoubtedly felt a deep affinity with their global co-thinkers, whether from the USA, Czechoslovakia, Algeria or a multiplicity of other locations, and sought to immerse themselves in Prince's 'imagined community of global revolt' (851). However, if communitas is merely 'a flash of mutual understanding' (Turner 1982: 48) , then what of these important pre-histories to the moment of encounter? These soon-to-be pilgrims of harassment by the Bulgarian authorities' (Laver 1969: 6) . Czech students and their allies from the West were barred from holding informal gatherings, arrested in large numbers during an unauthorised march to the US embassy, and had pro-Chinese communist material confiscated, according to another Australian traveller (Taylor 1968: 9) Young members of the Communist Party of Australia (CPA), who were increasingly aware of the need for anti-bureaucratic reform and a less Soviet-focused outlook, presented their experiences in a far more revelatory light. Party member Susan
Burgoyne, who had served on the International Preparatory Committee for the festival in Sofia for several months prior to festivities beginning, noted in a controversial article upon her return how organisers refused to allow important questions, like the significance of Western European student movements and the political relationship between students and workers, to be discussed in depth. As such:
Informal debates and teach-ins were organised when many festival participants found themselves dissatisfied with the standard of scheduled discussions … [These] spontaneous events were challenging and often produced a genuine unity amongst participants because this was a unity forged out of a desire to understand and learn. (Burgoyne 1969: 46) This spirit of the encounter resonates with Turner's theorisation of pilgrimage. Arising from Christian lexicon, a pilgrim leaves the everyday inanities of life to experience 'the basic elements and structures of … faith in their unshielded, virgin radiance' (Turner & Turner 1978: 15) . The desire to travel to Europe-a global hotspot of revolution-to either experience new forms of militancy or pay homage to, and then critique, old ones, is clearly present in the accounts of both Laver and Burgoyne. What the pilgrim's unshielded experiences additionally allowed was the 'spontaneous … unity' of Burgoyne's description, the 'feeling of kinship and equality with others' that Scalmer (2008: 246) defines as the core meaning of communitas. As Burgoyne (1969: 48) related: 'I was in a group of Czechoslovaks in Bulgaria on August 21 and … was overwhelmed by their reaction to the occupation of their country … It was gratifying for an Australian in Europe to be able to talk to people from Czechoslovakia and know that they were aware that the communists in Australia supported them.' A more spontaneous unity would be difficult to find.
If travel creates a space for such comradeship and solidarity, it additionally provides for the articulation of ideas, practices and subversive pleasures impossible in local contexts.
Freney's trip to Algeria seems enlightening in all these respects. He was employed as a translator for both the revolutionary government's new press agency (a job he came to believe was 'invented for me' by the friendly government) and Pablo, who was assisting the government in realising its radical ideals of self-management (Freney 1991: 172) .
The collapse of Algeria's economy, owing to the flight of many French-Algerians after independence, saw workers and peasants take over much abandoned property and run it themselves-a spontaneous politics that the Algerian government claimed as its own.
Freney noted that this not only 'provided a route towards the socialist and democratic transformation' of that nation, but if successful 'could become something of an example to the rest of the world'-even for the transformation of his homeland (168). 
Translating and debating the global
While the experience of overseas travel is obviously one of an enlightening and challenging nature-opening 'a new world: playful, experimental, fragmentary and subversive'-it is also one marked by the fact that it must end. The return of the pilgrim to their 'former mundane existence,' as Turner and Turner (1978: 15) phrase it, is guaranteed. What happens after that, however, is much less clear. That the pilgrim is seen to have 'made a spiritual step forward' and thus to occupy a higher status is
accepted, but what of radicals who travelled with a firmly educative and activist agenda (15)? Their previous experiences had often been less than 'mundane,' and their attempts to import lessons from overseas gave them more than 'a special status,' as Scalmer held USA-style 'ultra black ideas' and who rejected working alongside whites: 'these people are certainly going to ensure that we … isolate ourselves' (Gilbert 1973: 117) .
Debates in Australian organisations over removing whites from positions of power were thus hotly contested, with acrimonious splits characteristic, rather than the allencompassing upheavals that overcame US groups like the Student Non-Violent
Coordinating Committee (SNCC). Other travellers in the group proposed an even broader critique of the usefulness of overseas ideas. Jack Davis (1988: 149-50 Newsletter, 20 November 1968) . Having glimpsed 'the struggle, by workers and students, to change the whole fabric of Western Society' first hand, he had 'brought back many ideas and evaluations to help us here,' opinions which 'differ … completely from the attitudes presented in any section of the Australian Press' (Foco Newsletter, 20 November 1968) . This glowing advertisement presents Laver as bearing a privileged status and his ideas as holding more value and usefulness than anyone who had not experienced these struggles, but merely read about them in a biased local media. Laver used his privileged status not only to critique Soviet reaction to the Prague Spring, but also to use these criticisms to highlight deficiencies in the Australian party. The CPA was one of the first communist parties to publicly condemn their erstwhile master's actions, yet still harboured deep Stalinist roots, Laver noted. 'The apathy, indifference and fatigue with official rhetoric was as striking in Czechoslovakia as it is in Western "democratic countries",' he recalled, and this condemnation of the languid, bureaucratic reality of life behind the Iron Curtain also constituted a clear jab at local Stalinists. 'It is a difficult thing for members of Communist parties to understand the damage that Stalinist "Marxism" has done,' Laver explained, and while 'in Australia the CPA made that first step…to criticize an action of the USSR' much more was needed. Laver's discourse is reminiscent of one who has experienced 'the truth,' and has come back to disseminate it: 'Until the CPA…makes some real analysis within its forces for the rise of the bureaucracy it will not be able to join in any significant way with the emerging revolutionary forces,' the returned pilgrim prophesied (Laver 1969: 8 Ostensibly about inadequacies in Real Existing Socialism, the discussion was actually part of broader ructions within the party over its direction: remaining loyal to Moscow or taking an independent road open to local conditions. 9 Firmly placing herself in the later category, Burgoyne (1969: 47) revolutionary movement or 'socialism with a human face' were taken up and disputed by socialist and Indigenous activists. Travel, then, served not only to grant confidence and authority, to legitimate and instruct. It also allowed a small group of radicals to enliven in new ways important political debates on the direction of Australian social movements, helping to shape a rebellious period in their history.
